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phenotype operated in such a way that sub-Saharan Africans were unable to escape their inferior status. Skin color, as an insignia of race, remained an indelible marker of cultural, and thus racial, inferiority.
The concept of race is a useful tool for understanding the dynamics of power relationships in the early modern period. Europeans invented themselves as whites, Africans as blacks, and, later, Indians as reds. In the resulting social hierarchy, whites were always superior, and blacks occupied the lowest rung. Indians and persons of mixed-race descent fell in between. In Iberia, once the traits of the infidel and the slave became associated with blackness, race became the driving force in the formulation of Spanish and Portuguese attitudes toward sub-Saharan Africans. For the purposes of this article, racism can be understood as a reduction of the sociocultural to the somatic.
Muslim Antecedents
The racist ideologies of fifteenth-century Iberia grew out of the development of African slavery in the Islamic world as far back as the eighth century. From 711 until their expulsion in 1492, Muslims controlled a significant portion of the Iberian peninsula. At its height, the Muslim world extended east to China. Wide-ranging Islamic influence had profound effects on the thinking of Iberians and, in many respects, charted the course of emerging racial hierarchies.
By the ninth century, Muslims were making distinctions between black and white slaves. These invidious distinctions are best reflected in the two Arabic words for slave. The word 'abd (plural 'abid), the traditional word for slave, embodied its legal meaning, but in the popular dialect, European slaves came to be called mamluks. The white mamnuk commanded a higher price than the black 'abd because he could bring a substantial Christian ransom or be exchanged for a Muslim captive.5 The differing treatment of white and black slaves reflected their relative worth. The mamnuk was viewed as an investment to protect, whereas the 'abd's value was based on his labor as an expendable means of production. Wherever there was back-breaking work to be done in the Arab world, black slaves were made to do it. From ninth-century Iraqi land reclamation projects to fourteenth-century Saharan salt and copper mines, black Africans toiled under the worst conditions.6 White slaves were rarely assigned to such arduous tasks; they were usually household servants. This early distinction, which identified blacks as subordinate Others, was not limited to slaves. Free blacks were also known as 'abid. For the emancipated slave, 'abd no longer carried its legal stigma, but the color distinction was no less pernicious. Opportunities for free blacks were limited to such lowly occupations as butchers and bath attendants. Thus even in freedom the black African performed the tasks of a social and ethnic inferior. From North Africa to Persia, blackness equaled slavery ('abid) and the degradation that slavery implied.7 Pejorative descriptions made by medieval Muslim travelers and scholars bring into sharp focus the debasement of blacks. One of the first Muslim travelers to record his contempt for blacks was Baghdad native Ibn Haukal. After traveling through Ghana and along the Niger River in the tenth century, Haukal wrote: "I have not described the country of the African blacks and the other peoples of the torrid zone: because naturally loving wisdom, ingenuity, religion, justice and regular government, how could I notice such people as these, or magnify them by inserting an account of their countries."8 Black Africa was the antithesis of Haukal's definition of "civilization." Negative cultural stereotypes were applied to the nations of Africa, thereby making racial judgments of individuals increasingly difficult to escape.
Iberian Muslims were not immune to these disparaging judgments. In the eleventh century, Toledo historian Sd'id al-Andalusi wrote a treatise describing the status of the sciences and learning among various nations. Sd'id commended all countries but those of the far north and far south for their impressive scholarly achievements, while holding black Africans in contempt.
For those peoples . . . who live near and beyond the equinoctal line to the limit of the inhabited world in the south, the long presence of the sun at the zenith makes the air hot and the atmosphere thin. Because of this their temperaments become hot and their humors fiery, their color black and their hair woolly. Thus, they lack self-control and steadiness of mind and are overcome by fickleness, foolishness, and ignorance. Such are the blacks, who live at the extremity of the land of Ethiopia, the Nubians, the Zanj and the like.9
Many of the characteristics attributed to black Africans as a result of climatic factors were applied to black slaves in the Muslim world. What is not clear is whether climate theory preceded and informed black slave stereotypes or the stereotypes preceded and informed climate theory. In any case, by the time Sd'id wrote, the two were reinforcing one another.
The remarkably candid diary of Ibn Battuta, drafted in the fourteenth century, reflects common thoughts and assumptions regarding the Islamic peoples of black Africa. When he passed through the Islamic kingdom of Mali in 1352, Battuta was nearing the end of a lifetime of journeying from his native Morocco to India, China, Sumatra, and East Africa. On reaching Walata, Battuta "regretted" his "arrival in their country because of the badness of their manners and their despising of the whites." After first refusing an invitation to attend a gathering hosted by an important official, Battuta relented but, on tasting the local cuisine, complained, "Was it for this the black invited us?" Unhappy with their hospitality, Battuta "became sure then that there was no good to be expected from them" and decided to return immediately to Morocco.10 Battuta went on to express his likes and dislikes of the Mali people. Among their good qualities, he cited their peacefulness, their observation of prayer times, their knowledge of the Qu'ran, and their lack of interference with the property of white men. These virtues were overshadowed by such heathen customs as female nakedness, practice of traditional religions, and eating dogs and donkeys.11 Battuta was quick to impose his sense of civilization on black Africans and expressed no sympathy for the black slaves he saw laboring in the salt and copper mines.12 The common thread binding Muslim and later Christian racial imagery was as much a rejection of blackness as it was the outcome of the lighter-skinned ruling class's desire to protect its position of superiority by celebrating its civility.13 Such racial and cultural stereotypes were regularly reinforced by the thousands of black slaves who flowed east to Persia and, later, north to Iberia.14 The inescapable constants were that almost all of these blacks or their ancestors had arrived as slaves and that their blackness was an immutable badge of inferiority. Negative racial stereotypes crystallized in the minds of whites over the duration of the trans-Saharan slave trade. As reflected in Arabic linguistic constructions, religious assumptions, and literary records like Ibn Battuta's diary, blacks, regardless of their legal status, were always viewed as morally and culturally inferior. The Muslim world expected blacks to be slaves.
Fifteenth-century historian Ibn Khaldun expanded on the concept of black inferiority and its link to slavery. Khaldun asserted that "the Negro nations are, as a rule, submissive to slavery, because (Negroes) have little that is (essentially) human and possess attributes that are quite similar to those of dumb animals."15 Khaldun's somatic deductions are striking; blacks were suited to slavery because of their animal-like characteristics. As to the habits of these dumb animals, Khaldun reported that "most of the Negroes of the first zone [ Although the passage makes no reference to slavery or blackness, it presents a number of the negative stereotypes that were later applied to African slaves-deformed lips, crinkled hair, and elongated penises. Even though rabbinic interpretations never explicitly associated Africans with the sons of Ham, they certainly suggested future racial imagery. Assuan make a raid into their land, they take with them bread and wheat, dry grapes and figs, and throw the food to these people, who run after it. Thus they bring many of them back prisoners, and sell them in the land of Egypt and in surrounding countries.
And these are the black slaves, the sons of Ham.28
Amid the religious turmoil of twelfth-century Navarre, Benjamin demonstrated an unusual tolerance for religious and cultural differences at the same time he relegated black Africans to the status of animals. Though the religious justification for slavery is apparent in the reference to Ham, one must also focus on Benjamin's assessment of black cultural and intellectual achievement. Benjamin matter-of-factly concluded that, because black people were culturally inferior, they were naturally suited for slavery. The civilized lens through which Benjamin viewed African behavior led him to this conclusion.
A fourteenth-century Portuguese spiritual work reflects an assertion of cultural superiority that was remarkably similar to the one advanced by the Muslim historian Sd'id al-Andalusi some 300 years earlier:
In the deserts of Ethiopia there is a people who live without law like beasts and they have women without marriage and they are called Garamantes. And there are others there who curse the sun, when it rises and when it sets, because it burns the land so strongly. There are others who live in caves and they eat snakes and anything else that they are able to swallow, and these are called Trogloditas. Others walk nude and they do not work and The most striking case of racial discrimination in Alfonso's Cantigas is a story of interracial and interreligious adultery. Cantiga i86 begins by describing a happily married couple threatened by the husband's jealous mother.34 One day while the wife is sleeping, the mother-in-law orders her black Moorish slave to lie beside the wife, then calls her son to witness the scene. The townspeople find the two victims guilty of adultery and take them to the town square to be burned at the stake. The wife cries for help from the Virgin Mary and is miraculously saved; the Moor is allowed to 31 enslaving African heathens. During the conquests of the Canary Islands from I478 to I496, Canarians accepted Christianity and renounced claims to sovereignty-yet the Canarians were still regarded as pagans and made slaves. As Felipe Fernaindez-Armesto has pointed out, precisely because they were pagans, "the natives were by nature or divine will subjects of the Castilian crown."47 The Catholic Church endorsed the extension of political power to those countries that conquered in the name of God. Religious acceptance meant political surrender for non-Christian nations. Despite acquiescing to the political and religious demands of the Iberians, people of color continued to be identified as "pagans" and "heathens," and they were therefore conscripted to fill the demand for slaves.
In asserting a religious justification for slavery, the Portuguese and the Spanish avoided subjecting the practice to debate. That very few people grappled with the moral issue leads to several sobering conclusions about the evolution of black slavery. The Catholic Church either turned a blind eye toward Spanish and Portuguese enslavement of converted Africans, or it embraced a belief in the natural inferiority of peoples of color. A great deal of evidence points to the latter. Representatives of the church not only invoked the Hamitic curse when attempting to justify African slavery, but they also recognized that their Muslim enemies treated blacks as inferior Others. Therefore, blacks were viewed as inferior to the Muslim infidel and were accorded very few Christian rights by the Catholic Church.
In practice, the church tolerated the enslavement of blacks regardless of their religious beliefs, and neither the church nor the Catholic rulers were concerned with ensuring that Africans received the sacraments. Despite some success in converting the Kongolese royal court in the I490s, no active steps were taken to ensure that slaves were baptized until 154.48 In addition, the bodies of dead African slaves were discarded without Christian burial. In We are informed that the slaves that die in this city, brought from Guinea, like others, are not buried as well as they should be in the places they are thrown, and they are thrown on the ground in such a manner that they are discovered . .. and eaten by dogs; and a large number of these slaves are thrown in the dung heap . .. and still others in the fields of farms.49
To remedy this mounting problem, Manuel suggested that mass burial sites be constructed where lime could be thrown on the corpses to speed decomposition. Thus, despite papal endorsement and a policy of conversion, the Catholic Church neglected the spiritual well-being of the Africans. Christianization of blacks was merely a convenient excuse for enslaving them.
By 
Slave Life
Though blacks in Iberia enjoyed a certain degree of mobility within the slave setting, they were still regarded as culturally inferior and were subject to the whims of the white ruling class. A significant number was employed in a domestic capacity. These slaves played a limited economic role, symbolizing instead the prestige and wealth of the slaveholder. The most arduous work was reserved for blacks. In Portugal, they cleared land and dug drainage ditches. In Seville, they cleared mule droppings from the streets and plazas. 78 In Cadiz in I486, fifty-two black slaves sweated in a salt mine. In other parts of Andalusia, blacks toiled in soap factories and transported barrels of water across great distances by mule.79 Free black women worked as washerwomen and prostitutes.
Portuguese and Castilian law recognized slaves as people with legal rights. The lives of black slaves were subject to the same protection as those of white noblemen. The murder of a slave by anyone, including his or her master, was punishable by death. There is no evidence to suggest that anyone was ever in fact executed for killing a slave. Murderers of blacks or of lower-class whites often were able to strike deals with the crown, substituting military service or monetary compensation or both for capital punishment.80 Though slaves had legal rights, their civil status was severely circumscribed. Slaves were not considered legal inhabitants of the towns where they lived. They could not testify in court except under exceptional circumstances, and then only if called by a judge. They had no property rights; the master owned the slave and all of the slave's possessions.
The social lives of slaves were also severely restricted, especially after blacks began to dominate the servile population. Seville's slaves frequented the taverns and inns of the city, at times becoming drunk and disorderly. The heavy consumption of alcohol at these and other social gatherings led municipal officials to limit the number of slaves who could assemble in one place and sometimes to prohibit slave gatherings altogether.81 In the streets of Seville, whites openly insulted blacks with "the customary sidewalk jeer [estornudo]."82 By the reign of Ferdinand and Isabella in the I470s, the city's black population had grown so large that the crown elected "to place them under greater royal supervision and control."83 The Iberians' reaction to the black presence-from the average worker on the street to the king and queen-was one that can only be characterized as racist.
Racism without Race
Most theorists agree that there is scant evidence of a well-developed and articulated racist ideology in fifteenth-century Christian society in Iberia and certainly not in the Muslim societies it supplanted. The classification of human beings according to race was not then common. Rather, the treatment of black Africans from the Middle Ages to the early modern period appears to be racism without race. The classification of human beings based on pseudoscientific claims during the eighteenth and nineteenth centuries gave greater legitimacy to racism, but the science of race merely reinforced notions of biology that had been evolving for centuries. Orlando Patterson has commented that "the absence of an articulated doctrine of racial superiority does not necessarily imply behavioral tolerance in the relations between peoples of somatically different groups."84 This was true in Iberia. Even though a fully developed ideology of race was not articulated, fifteenthcentury white Iberians made distinctions among peoples based on skin color and attributed less worth to human beings who had black or brown skins.
The conquest of the Americas and the classification of the indigenous peoples according to race may be understood as part of a process that began with the expulsion of the Muslims from Granada and continued with the Iberian invasions of the Atlantic islands and Africa. Almost immediately on his arrival in the Caribbean, Columbus commented on the color of the peoples he encountered-"the color of Canarians, neither black nor white."85 This reference to the Guanches of the Canary Islands establishes a striking parallel between the experiences of Atlantic African peoples and the expectations that would be imposed on those newly encountered "indios." Iberians had long decided that among those who were naturally suited for slavery
